Conspicuously absent in the literature of transpersonal psychology in its search for a paradigm is an exploration of traditional African culture and world view. Such a legacy of omission from philosophical and psychological endeavors is common. This is due to the fact that until recently African culture has been so badly misunderstood because of the imposition of alien world view in its analysis. The unity and integration of knowledge that we seek in a transpersonal paradigm has its framework already existent in the African world view and is identified in Afrocentric psychological theory.
Transpersonal psychology seeks to expand the field of psychological inquiry to include the study of optimal psychological health and well-being. The potential for experiencing a broad range of states of consciousness is recognized, allowing identity to extend beyond the usual limits of ego and personality (Walsh & Vaughn, 1980) . Within this frame it is understood that the reality one perceives is shaped by an underlying system of beliefs often implicit, assumed, or unquestioned, that serve as self-fulfilling, self-prophetic organizers of experience. From this basis all psycho-logies have evolved as implicit or explicit models of human nature. The pervasive dynamic interplay between cultural beliefs and psychological models is now being recognized. The models posed by psychologists are a part of their own beliefs and experience and reflect both the culture and individual that produce them.
Transpersonal psychology represents a paradigm shift in Western psychology, benefitting from exposure to cross-cultural beliefs about the nature of consciousness and reality. Changing the prevailing limiting cultural beliefs about our basic nature and our relationship to the world may be one of the most important tasks confronting psychology today. Recognition of the upper reaches of psychological development supports the investigation of maximal positive well-being and higher states of consciousness. This awareness has always been characteristic of non-Westem psychologies. The failure of materialistic external strivings to provide the satisfaction, peace, and well-being has led some people to look for a more adequate source. One of the principle aims of transpersonal psychology must be to help us overcome the perceptual distortions identified by the many consciousness disciplines, yielding a view of reality more consistent with that which modem physics has shown to be the true nature of the material universe. Capra (1975) notes neither of these approaches have been fruitful in terms of offering clear applicability and implications for day-to-day existence. This limitation appears to be a function of the world views of the cultures from which these fields of study come. The modern physicist experiences the world through an extreme specialization of the rational mind; the mystic through an extreme specialization of the intuitive mind (Capra, inconsistent with the dominant view of our present society. The prevailing Western world view does not reflect the harmonious interrelatedness we observe in nature. In order to achieve such a state of dynamic balance, a radically different philosophical, social, and economic structure will be needed: a cultural revolution in the true sense of the word. The survival of our whole civilization may depend on whether or not we can bring about such a change.
Looking at contemporary cultures, Cook and Kono ( 1977) (Eddington, 1931 (Akbar, 1976 (Akbar, , 1981 Baldwin, 1981; Frye, 1980; Khatib & Nobles, 1978; Myers, 1981a Myers, , 1981b Nobles, 1972 Nobles, , 1974 X Clark, McGee, Nobles, & X Weems, 1975) . The Afrocentric paradigm of psychological functioning that has been developed is consistent with and reinforces the paradigmatic shift currently taking place in the sciences in Western culture (Bateson, 1979; Capra 1975 Capra , 1982 Gelwick, 1977; Jantsch, 1980; Polyani, 1967) and the ' 'new philosophy of science&dquo; (Bhaskar, 1975; Harre, 1972; Manicas & Secord, 1983) . In addition, being psychological theory, it adds the dimension of practical applicability to everyday life.
According to Glaser and Strauss (1967) , in discovering theory, one generates conceptual categories or their properties from evidence. The evidence, then, from which the category emerged is used to illustrate the concept. In terms of AfricanAmerican psychological theory an entire set of conceptual categories and properties has been generated from the evidence presented by traditional African culture, and its correspondent world view. Many scholars have detailed the existence of such a generalized world view and certain cultural ethos continually predominate (Asante, 1980; Diop, 1978; Forde, 1954; Gerhart, 1978; Levine, 1977; Mbiti, 1970; Nobles, 1972; Sowande, 1973;  Thompson, 1974; Williams, 1976; Zahan, 1979) . Dixon ( 1971 ) and Nichols (1976) have been particularly clear in delineating and articulating the philosophical aspects of the world view.
A brief discussion follows of some of the conceptual categories and properties of the paradigm/theory. Each category represents one of the philosophical assumptions that comprises the conceptual system, which is the basis of the paradigm/theory (Myers, 1984) . The Afrocentric conceptual system of the paradigm is truly holistic, because ontologically it assumes reality to be both spiritual and material at once. In this regard everything becomes one thing, spirit manifesting. Spirit refers to that permeating essence that is known in an extrasensory fashion (e.g., energy, consciousness, God). For our purposes, consciousness manifesting will be assumed; and, if the properties of the conceptual system are followed in a highly structured fashion starting with ontology, all is God manifest.
Drawing from the teachings of ancient Africans (i.e., Egyptians over 5,000 years ago), the aim of the conceptual system is to structure reality such that man/woman can achieve everlasting peace and happiness (James, 1954 (Diop, 1974; James, 1954; ben-Jochannon, 1970) Nobles (1972, 1980) and Zahan (1979) discuss the African concept of extended self, which is particularly illustrative of the Afrocentric spiritual/material ontology at work. Self in this instance includes all of the ancestors, the yet unborn, all of nature, and the entire community. In addition, consubstantiation was assumed. In other words they believed &dquo;I am because we are; we are, therefore, I am.&dquo; Holonomy, the whole being somehow contained in each of its parts, may be a universal property of nature and is characteristic here.
It is critical to note, however, that one's &dquo;being&dquo; did not automatically make one a part of the community nor admit one to the position of ancestor at a later date. Both positions held requisite the adoption of a &dquo;proper&dquo; belief structure (conceptual system). This adherence is evidenced through behavior and attitude (Zahan, 1979) . The role and importance of consciousness in African thought is further evidenced in concepts such as Nommo (the power of the word) and the belief that one had not &dquo;died&dquo; until the last person who knew him/her by name 'died.'' Then the person was believed to enter the realm of ancestral spirits (universal consciousness).
The second conceptual category to be discussed is epistemology. In order to be internally consistent with the ontology, self knowledge would have to be viewed as the bases of all knowledge, and it is. One knows through symbolic imagery and rhythm (Nichols, 1976) . In order to make this idea more easily comprehensible to those of us more familiar with the dominant epistemology of Western culture, which is that external knowledge is the basis of all knowledge, Polyani's notion of tacit knowledge will be introduced. Michael Polyani is one of the foremost Western scientist/philosophers being identified as fostering the general paradigm shift in science (Gelwick, 1977; Manicas & Secord, 1983) . Polyani (1966) Polyani noted the use of the body in experience, and the false inside/outside dichotomy. In the Afrocentric conceptual system an additional role of the body/mind as an important affective/cognitive barometer must be mentioned. As symbolized in the architecture of the pyramids, ancient Africans believed that the heart, symbolic of how one is feeling about things or processing them, must be dealt with before the ascension to higher consciousness (infinite consciousness) could be achieved.
The logic, process, and axiology of the paradigm will be examined together because of the way their interrelatedness follows so closely from the two major categories of ontology and epistemology and for the sake of brevity of this article. That the nature of reality is perceived to be both spiritual and material at once, speaks to a type of logic that emphasizes the union of opposites, diunital logic. In line with the schema of general systems theory, the process is ntuology, all sets are interrelated through human and spiritual networks and through them all goals will be achieved. The highest goal in this framework is to achieve everlasting peace and happiness. The highest value lies in the interpersonal relationship between man/woman. Such an axiological position rests on the realization of the interrelatedness of all things and the role of consciousness as that permeating essence. These ideas place humankind in a highly responsible position in terms of perpetuating the natural order. Self knowledge being the basis of all knowledge, the unconditional positive regard for the natural order must begin within and be generated outwardly, manifesting at a critical point in terms of interpersonal relations among people. Self (Akbar, 1981) . Joseph Baldwin, an Afrocentric theorist of personality, defined Black personality structure in terms of an African self-extension orientation or spiritual core. Edwin Nichols elaborated on the philosophical aspects of cultural difference. Other papers included the reconceptualization of the African-American woman, interpersonal relationships between Black men and women, and the strengths of the Black community. My paper described the Afrocentric paradigm of psychological functioning discussed here. I reference this experience to make a point of the independent convergence of thought among scholars of the Afrocentric persuasion at that meeting.
The consistency between what Nobles called for, what Akbar prophesied, and the subsequent theory I presented was uncanny. If I had seen their particular papers I could not have matched their ideas any better point for point. Baldwin's paper on the African personality, especially his ideas of the spiritual core, also mirrored my thoughts. I was familiar with Nichol's work, but I did learn more about the differences between the African and Asian philosophy/culture/world view, which needed greater clarification in my work at that time. The topics and issues covered in other papers were readily and effectively addressed when the Afrocentric paradigm was applied in their solution.
To a degree, psychological theory is shaped by autobiography, and the personal history of the theoreticians directly influencing their articulation of and emphasis in theory (Walsh & Vaughn, 1980 Having delinated the specifics of the deep structure of ancient traditional African culture in terms of its philosophical underpinnings, the resulant paradigm, if used to structure reality, fulfills all purposes of other consciousness disciplines and adheres to the same basic assumptions. Walsh (1983) (James, 1954; Levi, 1972 The last research direction to be mentioned here will be the psychohistorical (history of the spirit/mind) analysis of individuals through autobiography and biography, and racial groups, the sexes, cultural groups, nations, and so on through ethnography, folklore, and ethnomethodology. The premise of these analyses will be that because everything is God manifesting, it is important to see how he/she manifests through the behaviors of specified beings. What do specific individuals do, what have they done, and what of groups of individuals? In this regard it is important to note that the purpose of these analyses serves self knowledge. All that is real is God, the good, all else is illusory, nonreality. In this process the researcher must be committed to the clear articulation and reexamination of his/her own belief system. Testable predictions must be the consequence of these investigations. The clear deliniation of the deep structure of the Afrocentric conceptual system makes statespecific science more probable in this case (Tart, 1983) .
Conclusion
In sum, the paradigm that is being articulated is far too global and comprehensive to be covered in any but a cursory fashion here. Yet to be addressed is the specific therapeutic approach of the Afrocentric paradigm called Belief Systems Analysis. Also the detailed application of the paradigm to specific social problems and issues is omitted. In addition, questions arising about the implication of the paradigm and its relationship to other consciousness disciplines and traditional Western psychology must be addressed in another forum.
Eagerness to fill these gaps immediately is related to two principles, that of &dquo;adequatio&dquo; (adequateness) and grades of significance. That is, the understanding of the knower must be adequate to the thing to be known, and the same phenomenon may hold entirely different grades of meaning and significance to different observers with different degrees of &dquo;adequatio&dquo; (Schumacher, 1977) . Learning and practice seem to be the compensatory factors ameliorating this historic problem of knowing and understanding (Walsh, Elgin, Vaughn, & Wilber, 1980) . Therefore, the sense is that the more information given, the more learning and practice and resultant enlightenment. Because of the ontological and epistemological assumptions of the paradigm, what emerges is a metapsychology, which makes the task enormous. Suffice it to say that being true to the paradigm, the unfoldment will be accomplished in perfect time. Being truth, this is inescapable.
